This article begins with a series of discussions on the identification of sacred sites in the locality of Iauaretê, situated on the shores of the middle Uaupés 
The Iauaretê Falls as Intangible Heritage
The The meeting basically involved presenting the policy for listing 'intangible cultural assets' -classified for this purpose as 'bodies of knowledge,'
'celebrations,' 'forms of expression' and 'places.' Although the subject included some legal aspects alien to the indigenous audience, the groups present demonstrated a keen interest in the topic. Overall the positive response to Department of Intangible Heritage, responsible for coordinating its activities in the area. She enjoyed a privileged view of these issues, since as well as being a permanent employee of IPHAN, she had carried out research in Iauaretê and São Gabriel da Cachoeira in the 1980s as the basis for her master's dissertation and doctoral thesis in Anthropology at the University of Brasilia.
4 Among these actions we can list the support given to the rebuilding of malocas; the identification of sacred adornments held at the Indian Museum in Manaus; the elaboration of a Repatriation Agreement for these adornments drafted by IPHAN with the collaboration of lawyers from ISA and the participation of indigenous leaders from FOIRN; and the audio-visual documentation of the work process by Vincent Carelli from Vídeo nas Aldeias. It is also worth mentioning the implementation of a Culture Point at FOIRN in 2008, which formed the basis for a diverse range of local actions focused on cultural heritage, leading more recently to plans for a specific program for the Rio Negro under the aegis of the Ministry of Culture. This program, still under development, will involve indigenous communities situated on the Colombian side of the region.
IPHAN's proposal reflected a wider concern on the part of the indigenous groups of the Uaupés and Içana Rivers to document the 'culture of the ancestors' for the new generations, who seemed to them increasingly drawn to things of the city and the whites. Indeed some of the experiences supported by FOIRN seek to counter this trend, especially the publication of the Collection Indigenous Narrators of the Rio Negro (which to date amounts to eight published volumes of Desana, Tariano, Baniwa and Tukano mythology). This material adds to the numerous primers and textbooks that have also been published. These experiences can be seen to provide the key to interpreting the response to the presentation made by IPHAN's officers to the indigenous audience assembled in the FOIRN maloca. As the Tariano put it, "now the government too wants to support the work we have already been doing," demonstrating considerable interest in IPHAN's proposal and interpreting it as an official initiative designed to support and strengthen their own initiatives. However the form in which IPHAN explained its work methodology suggested new ideas to them, since soon after the meeting they began to ponder the idea of registering their 'sacred places' as cultural heritage to be recognized by the government. But what were their precise reasons?
The Tariano, though part of the system of linguistic exogamy connecting the different peoples of the Uaupés River, occupy a peculiar position within it. Unlike the other groups, they originate from the Içana basin to the north, having moved to settle on the Uaupés in the pre-colonial period. They ended up occupying an extensive area within the territory of the Tukano groups from whom they not only obtained wives in exchange for sisters but also gradually adopted their language. The Tariano area on the Uaupés centres on the Iauaretê Falls, a location that forms part of the origin histories of various groups living there today. In these extended narratives, the emergence and growth of the different groups of the Uaupés are conceptualized in the form of successive spatial-temporal migrations of their ancestors, a process that also defines their respective territories.
According to the Tariano, Iauaretê is the place where their ancestors settled after leaving the upper Aiari, an affluent of the Içana River where they originated along with other Arawak-speaking groups. In Iauaretê the Tariano population today number around 850 people. The rest of the settlement's population, around two thousand people, is composed of representatives of Tukano-speaking peoples from the Uaupés: the Tukano, Desana, Pira-Tapuia, Wanano, Tuyuka and others. For these groups the Iauaretê Falls comprise one of various stopover points of the anaconda-canoe, who brought their ancestors to the Uaupés in its wake.
Iauaretê is today virtually a town with high schools, a hospital, electricity, a post office, television, an airstrip, an Army platoon and an active indigenous commerce. Until the mid-1980s, there were four Tariano communities living around the Salesian mission, founded there in 1930. Today there are ten 'districts' or 'villages.' It is generally considered that the closure of the boarding school run by the Salesians there for decades was the main cause behind this demographic concentration. Without the usual means of ensuring that their children frequented school classes, many families started to live in Iauaretê on a permanent basis. At first this led to the expansion of the old Tariano communities, forced to allow residential space, as well as areas for swidden planting, to their brothers-in-law from the Tukano, Pira-Tapuia, Wanano and so on. Next the priests began to allow the areas previously occupied by their pastures and plantations to be used to form new communities.
In this context, the management of community issues became increasingly immersed in new difficulties. Families from the same original community tend to be dispersed among different districts, a fact reflecting the specific circumstances involved in each family's arrival in the settlement. Children and young adults spend much of their time at school and have a far less intense interaction with parents and grandparents. Much of their day is spent in front of the TV. Consequently the most frequently heard comment in terms of the difficulties faced in Iauaretê concerns the 'unruly youths,' which manifests as numerous quarrels over festivals and teenage pregnancies.
However another line of tension is perceptible in the day-to-day life of Iauaretê, one related, precisely, to an often implicit debate on the prerogatives claimed by the Tariano and other Tukano-speaking groups over who constitutes the 'legitimate residents' of the locality. This debate relates directly to the urbanization process and the kind of compulsory coexistence that the new situation imposes on these groups. The indisputable fact is that Iauaretê located at a point on the Uaupés River where the trajectories of two of the main indigenous groups of the region, the Tariano and Tukano, intersect. As well as its strategic geographic position, the prerogatives for establishing new communities in Iauaretê are disputed by the Tukano and the Tariano, who have distinct and opposing interpretations of their respective mytho-historic narratives. Though difficult to evaluate, we can venture that the demographic concentration and hence the ongoing process of urbanization also result from this particular characteristic: in addition to the easier access to education, healthcare and income, many people seem to judge that they are fully entitled to live and raise their children there. For all these reasons, Iauaretê comprises a unique locality within the regional context. This was another circumstance that enabled the Tariano present at the meeting at the FOIRN maloca to learn about the intangible heritage policy proposed by IPHAN. According to the legal framework instituted by Decree 3551, places can also be listed as cultural heritage. For the Tariano, Tukano and other groups from the upper Rio Negro this is certainly no novelty. Only that the decree spoke of markets, fairs, sanctuaries and squares. Meanwhile the Tariano were thinking of their own home. Since, as they tried to demonstrate in the following months: "our history is written in the rocks of the Iauaretê Falls." These were the sacred places that they intended to register. IPHAN, in principle, accepted their proposal. We can recall that during the demarcation of the Indigenous Lands in the region between 1997 and 1998, various leaders had already said that "our area is already marked, the demarcation is one more confirmation." They thereby referred to a vast range of mythic meanings attributed to the rocks forming the innumerable rapids along the area's rivers, many of them presenting petroglyphs (on this topic, see Ricardo 2001) . 
Cartography of Sacred Places
The use was printed in 100 x 70cm format, thereby allowing the identified sites to be plotted directly by the groups. The plotting work was preceded by an internal discussion within each group on which points were to be marked on the maps, i.e. those they really wished to make public.
Most of the groups decided, in parallel with the plotting work, to register in writing fragments of the narratives related to each point. In some cases they used numerical captions correlating points on the maps with these texts since, with the exception of the Iauaretê maps, the scale used prevented any precise The origin narratives told by the Tukano peoples of the Uaupés are unanimous in affirming that the very course of the Negro River and its affluents, and in general the course of all the Amazonian basin's rivers, acquired existence thanks to the upriver movement of the ancestral anaconda from the from the portal of the waters, situated at the mouth of the Amazon. It was not a random movement, however, since the arborescent structure of these rivers is due precisely to the felling of the great tree encountered there by the ancestors. After the great flood that followed, the travellers headed westwards, tracing a route that corresponding to the trunk of this tree and its branches, i.e. moving up the Amazon and entering its affluents and sub-affluents until finding the centre of the universe. An important point to emphasize is that this journey-gestation of humanity was conducted by the ancestors of all the current groups. People usually point out that the same history is involved, though told from different points of view. Consequently the same stopover point or episode may be situated in different localities, depending on the current position of the narrator's group within the regional context, making the situation even more problematic for the cartographer.
In attempting to produce cartograms based on conventional cartography, therefore, other problems will inevitably emerge. Each narrative is a particular exercise in mapping, which means that the continuous endeavour to basically constitutes a 'charted territory.' In this particular case, the solution encountered by the ethnographer was to draw from writings that shed some light on this impasse, such as, surprisingly, the account of the visit by the physicist Niels Bohr to Kronborg Castle in Denmark: just the idea of Hamlet having lived there, perhaps, was enough for the castle to become for the physicist something very different to the image projected by its architectural features as a whole, though specific details, such as a dark corner or wooden carving, might evoke the character's famous phrase -to be or not to be -in a new guise. For the informed visitor, the experience induced what Basso called a 'retrospective world-building,' more specifically in the form of 'place-making,' an act in which memory and imagination are implicated. Transposing this experience to the Apache universe, the author came to observe that the set of place names -as well as their structure, inextricably associated with elements of the landscape -codify narratives about the past; more specifically, about the events that occurred in specifically named places. In this sense the histories suggested by the local toponymy are equally specific: episodic, local, personal, subjective and above all highly variable in terms of the actors potentially involved in their production.
In sum, a history 'without authorities,' without any pretension to generate definitive narratives. More than general theories or models, a history that can "fashion possible worlds, give them expressive shape, and present them for contemplation as images of the past that can deepen and enlarge awareness of the present" (Basso 1996: 32) . Still influenced by Bohr's words, the ethnographer observes that this does not involve "a small or uninteresting truth," but "a common response to common curiosities," such as "what happened here? who was involved? […] why should it matter?" (Basso 1996: 5) . Responses, then, that presume cultivated sensibilities and knowledge. Nothing very different therefore from the situation that we have been observing during the activities undertaken in Iauaretê by IPHAN and its partners.
These suggestions in mind, the following section explores a number of points relating to the dynamic of knowledge generation and circulation on the upper Rio Negro, a dynamic that the experience of registering the Iauaretê Falls as a heritage site allowed to some extent to be glimpsed.
Registering Heritage, Registering Knowledge
The above-mentioned experience in fact points to a theme of enormous relevance in the life of the region's indigenous peoples: the inscription of their origin histories in the natural landscape. More precisely, the entire process indicates a fundamental association between history, as conceived locally, and geography, a social memory stored along the river courses, at the waterfalls, shallows, beaches, long stretches, areas of still water, channels and so on, which we saw as we navigated these routes. In this sense the journeys today re-enact the primordial movements and evoke the differentiations internal to humanity that came to populate the course of the Rio Negro and its tributaries, all of them recorded in the features of the landscapes and in their toponymy. In sum, while we can readily identify the motives for people travelling through the area -visiting kin, planning fishing expeditions, going downriver to the towns to obtain money and goods, seeking out schools and healthcare, etc., -it is less evident that during these same journeys, as well as what happens over its course, people also travel through time, and thus both acquire and produce knowledge. We could say, therefore, that on the upper Rio Negro, the sacred sites -these potential intangible heritage sites -themselves form a substrate of recorded knowledge. The narratives that they evoke thus refer to what we could call 'transformation routes.' These are the paths that, by circumscribing the movements and cycles of today's world -generally recorded in the so-called ecological-cultural calendars (see below) -comprise evidence of the process that led in the mythic past to the appearance of a true humanity, usually conceived as a slow transformation, or passage, from the subaquatic world of 'fish people' to the properly human world (I shall also return to this point below).
But, as I stated at the start, from the indigenous viewpoint the institutional experience of registering the Iauaretê Falls as intangible heritage formed part of a wider set of activities being developed through the partnership between FOIRN and ISA, and of the diverse projects involving indigenous leaders linked to the former and technical officers linked to the latter. Since the 1990s, a diverse set of local projects has been put into practice. 6 Here special 6 Teams of advisors-researchers from ISA began to work with community leaders and local associations in 1993 on a project to produce an extensive map of the region's communities, as well as advise FOIRN on assembling a network of effective communication between the more than 500 communities represented by the entity, belonging to more than 20 indigenous peoples, distributed across the enormous system emphasis can be given to the implantation of schools with differentiated education on the Tiquié, Içana and Uaupés Rivers, among the Tuyuka, Baniwa, Tukano and Wanano. These nuclei implemented systematic experiences designed to reverse a historical tendency linked to the introduction of school education on the Rio Negro: the concentration of school-age students in the large Salesian boarding schools in São Gabriel, Taracuá These schools made use of and to a certain extent guided the start of other parallel projects, in particular a project for managing fishing and agroforestry resources. Along with the schools, plans were made for the implantation of fish farms, which were used to develop methods adapted to local ecological and logistical conditions. Breeding of native fish species was introduced in the region with technical assistance. Domestic fishponds, of rivers forming the basin of the upper Rio Negro. This first phase of work was crowned by the homologation of five Indigenous Lands in the region, covering a total area of more than 10 million hectares, in 1998. FOIRN's political and institutional consolidation, as well as the database accumulated thus far, played a fundamental role, enabling the successful implementation of a participatory process of physical demarcation of these areas.
combined with an agroforesty system located nearby to supply feed for the fish, began to appear in some communities closer to the schools. The fish farm activities fed back into the educational activities, so that most of the research developed in the schools began to concentrate on knowledge related to plants, animals and their reproductive cycles, the so-called ecological-cultural calendars. Fishing monitoring programs were also begun at the same time, focusing on both fishing production and the use of different technologies, both traditional and recently adopted, which involved an assessment of the impacts of the recent introduction of fishing nets. 7 At the same time, the schools also invested in a survey of the ancient origin narratives, documentation of the chants associated with them, and attempts to revive ritual practices that had fallen into disuse. It is no coincidence, therefore, that the In addition to evaluating the successes and failures of this set of activities -which may be present or absent depending on the criteria and scales adopted -the important fact to emphasize is that these nuclei of educa- A particularly complex point in these processes -to a certain extent present in the case of the Iauaretê Falls and in the mapping workshops that took place after its listing -concerns the need to achieve a balance between the knowledge and techniques of the whites and indigenous knowledge. In the experiences developed thus far in the differentiated education schools, indigenous knowledge can be said to have converted into an object of study, that is, one type of knowledge turned into the object of another type. Though difficult to be sure, based on what took place in the mapping workshops described above, it may be that certain indigenous conceptual schemas have been objectified in the schools too, as if it were possible to separate their content from the form that they take, or the form in which they are produced. The environment in which the elders of today grew up is, to a certain extent, known to their children and grandchildren. Their evocations of the sadness of the elders, the melancholic chanted songs that they also got to hear and, above all, certain essential magic spells that could never be abandoned (protecting children from potential diseases, giving them ancestral names, neutralizing the malevolent quality of some foods, protecting women and children from the dangers surrounding menstruation and childbirth, organizing a dabucuri for brothers-in-law to exchange sisters, among others) are very palpable indications that the knowledge inherent to certain existent practices is connected, undoubtedly in a complex fashion, to a wider intellectual system whose full expression was found in the ritual life observed in the traditional malocas and in the more austere way of life pursued then. What is the consequence of this fact? Many say that the elders were stronger and healthier, less lazy and smarter than young people today. But what was lost exactly in this process? This is a question it seems impossible to answer with any precision. Even so it is common to hear that while much was lost, much was also gained, and that to an extent the Indian today already appear like whites in many aspects. The whites, though, do not possess 'ethnic groups' or 'culture' and in a sense do not run the same risks that Indians run since their body and food are different. I return to this point later.
In other words, although the conditions for the production, reproduction or transmission of knowledge have come under heavy pressures over the course of history, we can observe many life situations today in which ancient knowledge is mobilized, integrated and potentially transformed.
During the conversations on the topic between anthropologists and indigenous intellectuals or researchers, for example, whether inside or outside the new schools, the impression is frequently given that we are all glimpsing just the tip of the iceberg. In other words, although the "knowledge possessed by our grandparents" 8 generally seems to be beyond our reach, we can perceive flickers dispersed along distant rivers and localities even today. These shared perceptions mean that at least in some contemporary cases and processes, these research partners -Indians and anthropologists -recognize each other as effective collaborators. Although their interests may not always converge, a base of shared motivations seems to have engendered a situation in which all research conducted in the area today is research 'with' rather than 'about' the local groups. A situation as stimulating as it is sensitive, given that sometimes what appears as a very clear example of mutual understanding can hide serious equivocations. This is not a problem as such 9 , but it does have a number of implications, some of which I shall examine in the following section.
Reversibility and Symmetry
Clearly the problem at which we arrived in the previous section lies at the heart of an important contemporary debate on what anthropology can be at the start of the 21 st century, when the old distinction between empirical data 8 In Tukano, Isa wikisimia masinsehé, an expression chosen by a member of an important Tukano clan as the title of the book in which they narrate their version of the origin history of the universe and humanity (see Maia & Maia 2002 ).
9
On "controlled equivocation"as a virtual positive component of ethnographic analisys, see Viveiros de Castro, 2004. gathering and theoretical speculation is beginning to be placed in doubti.e. when the separation between method and theory no longer appears to convince anyone. In fact it reflects a new situation in which the natives have ceased to be informants and have become real collaborators in the findings of anthropological research: "people we work with" (Ingold 2011: 243) . Indeed Tim Ingold recently proposed that anthropology, rather than a comparative analysis supported by ethnographic observation, is itself "a practice of observation grounded in participatory dialogue." The author suggests something like an inversion in the usual order of our analytic procedures, situating ethnography as a moment posterior to observation when the 'field' is constituted as a retrospectively imagined world, which permits a description separate, so to speak, from the moment of observation. The latter, for its part, corresponds to an inquisitive mode of inhabiting the world, of 'being with,' marked by a comparative attitude in relation to the varied conditions and possibilities of human life in a shared world. This, in the author's view, would constitute the most recent definition of anthropology, and which, in an unparalleled way in my view, seems to characterize in fairly precise terms a series of collaborative studies that have been put into practice over the last decade in the region of the upper Rio Negro. Perhaps with one difference: according to Ingold, the anthropologist writes for him or herself, for others and for the world; on the Rio Negro we can observe numerous recent experiments that could be described as 'writing with,' as attested by the experiment in producing maps described above, as well as the production of a significant local literature over the last few years, typically generated with the support of anthropologist-advisors. Hence the field to be imagined in retrospect by these anthropologists includes a series of indigenous writings, as well as the effects that these have begun to generate in their contexts of circulation.
However it needs to be remembered that these recent experiments are not entirely unique in the region. The first book by one of the precursors of up- 11 Defining the extent to which the indigenous conceptual schemes themselves determined the form assumed by later ethnographic descriptions would demand a re-reading guided by this problematic generated by the extensive set of works available today, but I suspect that their influence is far from negligible. It is worth recalling what Irving Goldman observed in his second book (Goldman 2004) , namely that an indigenous anthropology would correspond to the origin narratives themselves. In this book, indeed, the author famously devotes himself to what we would today call 'cultural revitalization' work, having stimulated the revival of a mourning ritual among the Cubeo Hehenewa. There is no space here to enter into the details of this episode, but the point worth emphasizing is that the difference between Indians is placed in continuity with the difference between Indians and whites: i.e. if the original relation between the indigenous ancestors is conceived as a difference between senior and junior siblings (some of whom became brothers-in-law at the end of the mythic era), the difference between them and the whites is understood in the same way. Symmetry, then, at least in the vision of Eduardo
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Viveiros de Castro (2012):
This is how I understand the Latourian idea of a 'symmetrical anthropology.'
I do not take it to be an attempt to discover equalities, similarities or identities between anthropologists and natives, scientific theories and indigenous cosmologies, or so on. Symmetricalization is simply a descriptive operation that involves making the differences between all analytic terms continuous: the 12 A collection made up of eight volumes published by the Federation of Indigenous Organizations of the Rio Negro (FOIRN), with versions of the origin narratives elaborated by Desana, Tukano, Baniwa and Tariano authors. Other volumes are currently in production phase, though whether these will see the light of day is unknown. Like those already published, they result from the encounter between anthropologists and people from the region interested in producing manuscripts.
difference between the 'culture' (or 'theory') of the anthropologist and the 'culture' (or 'life') of the native especially is not deemed to possess any ontological or epistemological advantage over the differences 'internal' to each of these 'cultures'; it is no more nor less conditioning than the differences of both sides of the discursive boundary. Without the space and competence to develop this point satisfactorily, I return to two points described above where I alluded to fundamental aspects of the local cosmology elaborated in diverse narratives. The first relates to the transformation of humankind, its emergence from the subaquatic world of the fish-people; the second to the fact that the whites do not possess 'ethnic groups' or 'culture': while the Indians are Tukano (earth-people), Desana (universe-people), Wanano (water-people) etc., the whites are generically considered 'shotgun-people.' The two points complement each other, albeit not explicitly, the second amounting to a deduction of the first. The slow process that led proto-humanity to differentiate itself from the fish resulted in a fundamental antagonism: since the fish-people envy humans, they became their 13 Although in the present case we could perhaps take the exercise of symmetrization contained in the indigenous narratives as an inspiration for our own experiments. 14 If whites are oblivious to this type 14 These conceptions clearly invert certain aspects of the theory of Amerindian perspectivism as formulated by Eduardo Viveiros de Castro. Here the prey of humans -the fish -do not see them as jaguars or cannibal monsters, but as humans, a condition that they could not attain. Consequently the prey par excellence is also the predator par excellence, epitomized by the anaconda, the mother of all fish. Perhaps the difference corresponds to one between groups that privilege hunting and those that privilege fishing. I hope to be able to discuss this point more fully on another occasion; not, of course, to claim that perspectivism does not apply in the Rio Negro region, but to verify how far its basic components involve an important transformation that can provide us with a more complete generalization of the model. After all, here humanity does not correspond to a condition removed by humans and lost by animals, but a condition corresponding to a transformation in the animal condition itself and, to a certain extent, of aggression, it is very probably because they are invisible to the fish who therefore do not harm them. Hence dealing with the viewpoint of the other and with the serious risks this involves is fundamental for the Indians but apparently irrelevant for the whites. This is the first lesson of this history.
This succinct account certainly fails to do justice to the complexity and nuances of the topic, which I hope to be able to explore on another occasion.
However it is enough to highlight a fundamental aspect of this Rio Negro ethno-anthropology: while to us it seems fundamental to understand how the Indians think to try to think with them, to the Indians it is important to understand our habits and manners, in other words, how we behave and what we do with our own body -enter the river without any type of precaution, for example. This careless behaviour leads to the second deduction, namely our invisibility from the viewpoint of the fish, which means that nobody in this universe envies us, and that the mythic bath that lightened our skin and made us the masters of production is the same bath that took from us the soul that the Indians were able to retain -"you whites have no soul,"
in the inspired phrase and title of a book of tales by the anthropologist Jorge
Pozzobon. The soul that makes the Indians visible as true human beings in the eyes of others -the fish, first and foremost. What is the lesson then? The somewhat discouraging lesson is that, from the indigenous viewpoint, our own humanity is doubtful, perhaps since it resulted from an immediate and abrupt transformation, in contrast to the mediated and slow transformation experienced by the indigenous ancestors. But here we must tread carefully, since rather than constituting a form of ethnocentrism, this attitude seems to result from the long and very often painful ethnography that they themselves have been conducting on us. In sum they know us and our ways better than we know them and their thought. A knowledge undoubtedly produced through the logic of the sensible. But times have changed. Our desire to comprehend indigenous thought has not passed the Indians by unnoticed: on the contrary, many people on the Uaupés River are enthusiastic about this shift.
Many are aware too, though, of the distance that separates their ways from our own, and frequently ask us: "Do you think you'll succeed?" dependent on it. An unequal condition dynamically shared by the so-called 'transformation people,' true humankind. I suspect that perspectivism can also help us to comprehend the nature of the hierarchical relations on the Rio Negro and thus conflicts like the one we have seen emerge in the case of the Iauaretê Falls, involving the Tukano and Tariano.
But returning to our point, it is necessary, therefore, to take this type of knowledge seriously. In my view, the best way of so doing perhaps is to avoid taking ourselves so seriously. This question could be examined in some depth, possibly more than can be explored here. Since we need to return to the initial point of the article, suffice to note that the virtues we so extol in various fields may simply not be those that impress -and mobilize In conclusion: the transformation routes described in these narratives refer to a primordial movement along the course of the region's rivers through which humankind transformed into its present form, leaving behind the subaquatic world in which it slowly acquired strength and shape. Perhaps this formulation is the most that can be achieved at the moment in terms of some kind of synthesis, but it at the very least prompts us to ask about its To travel in space and observe other movements is also, therefore, to travel in time and read the events and movements of past moments and eras within the landscape. What other events could have caused the qualities of the world and its inhabitants? This is why these earlier events were precipitated in the ancient and esoteric ritual discourses and songs, specialized knowledge par excellence. This leads us to conjecture on the extent to which the knowledge of the grandparents described earlier, sometimes deemed to be lost, or partially lost, is not found there still, so to speak: if not entirely stored in thought, then potentially distributed along these transformation routes. 15 Between what is stored in thought and what is acquired through observation during successive voyages -of humans and non-humans -is situated perhaps the specific way in which knowledge is generated and, as we saw in the case of the Iauaretê Falls, disputed on the Rio Negro.
Moreover, obtaining day-to-day food in the region demands knowing the appropriate locations to place the sophisticated fishing traps -cacuris, caiás
and matapis -over the course of the seasons. As we have seen, these locations contain the rocks that crystallized the transformations of the Tariano demiurge and thus intentionally prepared them to ensure fish could be captured
